It will not be possible, in a single brief article, to avoid arbitrary selectivity. I shall concentrate especially on comprehensive works by Roman Catholics which represent creative contributions. I shall deliberately omit works of a more historical and reportorial nature, and I shall make no attempt to cover the literature on special questions such as ecumenical councils, the papacy, ministry, the priesthood, the laity, the sacraments, missiology, ecumenism, church-state relations, and the like. Even with these limitations, it will be impossible to avoid neglecting some important literature.
more on dogma than on factual information; it was deductive rather than inductive. Unlike the manualista, Journet emphasized the organic more than the juridic. The Church for him was an organism of love, having charity as its "created soul." It was totally sinless; for sin, according to Journet, separates the sinner, to the extent that he or she is a sinner, from the Church.
Among the weaknesses criticized in Journet's ecclesiology is his lack of interest in empirical and historical data. He scarcely used the biblical sources except as proof texts, nor did he allow history to speak for itself. In favor of Journet one must say that, especially in his second volume (1951), he developed some interesting ecumenical reflections. While totally respecting the teaching of Pope Pius XII in Mystici corporis and Humani generis, he considered that dissident Christians in good faith were capable of being affiliated with the true Church in various ways. Reflection on the Church as Mystical Body made it possible for Pius XII to produce his 1943 encyclical Mystici corporis Christi, the most comprehensive official Catholic pronouncement on the Church prior to Vatican II. 12 The encyclical is generally attributed to Tromp as its primary writer. Drawing on the first schema of Vatican I and on the encyclicals of Leo XIII, the encyclical was by no means a repudiation of previous official teaching, but in many ways it was a welcome advance beyond the more juridical ecclesiologies of the manuals. It capitalized on the rich sources of renewal made possible by recent patristic studies and in turn stimulated fürther studies of the kind.
Mystical Body Theology

During the 1940s many
While espousing the image of the Mystical Body as the noblest and most sublime description of the Church, the encyclical warned against unhealthy exaggerations. With an apparent allusion to Karl Pelz's Der Christ als Christus, 13 which had been placed on the Index in 1940, the pope pointed out that the union between Christ and the Church, while more than moral or juridical, does not eliminate the distinction of persons between Christ and the members of the Body. Nor does mystical mean invisible. Like several popes before him, Pius XII insisted that the Church could not be a body unless it were visible. This emphasis on visibility stood in some tension with the ideas of Mersch and, as several scholars would soon point out, those of Thomas Aquinas.
14 Exegetes soon became involved in a discussion as to whether Paul Christ, who enjoys a certain freedom of action in the Church. From below, however, the Church is constituted by fallible and sinful human beings.
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Committed to the movement of ressourcement (that "return to the sources" which Pius X had commended in matters liturgical), Congar sought to reclaim for ecclesiology the experience of the first millennium, when the Church did not as yet dominate by its massive power. In the early Church, especially before the conversion of Constantine, Congar perceived a more intense spirituality, a prayerful listening to Christ the Lord, an openness to conversion and reform. In the Church of the second millennium Congar found a less attractive preoccupation with power and domination. While recognizing that this shift was an understandable reaction to a series of threats, such as the spiritualist heresies of the Middle Ages, the hostility of secular powers, and the assaults of the Protestant Reformation, Congar evidently felt that the earlier centuries could provide better models for the transition into the present age, when the Church had ceased to dominate society and culture, and was obliged to rely again on its power to attract hearts and minds.
Congar reflected at some depth on the familiar images of the Church, including "Ekklesia," as a people convoked by God, and "People of Generally speaking, it followed the directions of the nouvelle théologie rather than those of neo-scholasticism, but it made no sharp break with the official teaching of the recent past. The shift was one of emphasis more than substance, of rhetoric more than doctrine.
In the council documents the theme of the Church as an organized society or institution is clearly subordinated to those of the Church as mystery, sacrament, and communion of grace. Yet the image of the People of God, which holds a major position in the Constitution on the Church, is developed in such a way as to imply institutional and hierarchical structures. The hierarchy, without detriment to its authority, is viewed as a service to the whole People of God. The bishops are seen as a collegiate body, sharing with the pope a responsibility for the total apostolate of the Church. Yet the pope is acknowledged as having discretionary power to act independently ("seorsim," according to the interpretation given in the Nota praevia explicativa), without consultation with his fellow bishops. The bishops are described as receiving through ordination the three functions of teaching, ruling, and sanctifying, but as needing hierarchical communion for their powers of teaching and ruling to be exercised. The laity are portrayed as active participants in the threefold office of Christ, but not as empowered to determine the 44 
Karl Rahner
Unlike the other four authors just mentioned, Karl Rahner never wrote a major monograph on the Church, but he published a whole series of very influential essays and booklets between 1946 and his death in 1984. terms of the Church's nature as a sacrament or visible sign of Christ's grace. 58 The sacrament, he maintained, has salvific efficacy not only for its members but for others who are oriented toward it. They can be united to the Church in a salutary way by means of an implicit votum. Rahner made a somewhat idiosyncratic distinction between the Church and the People of God. All human beings, he held, are ontologically consecrated to God by reason of the incarnation of the divine Logos, and thus are members of the People of God, even though only a relatively small minority belong to the Church as sacrament. Vatican II was not to follow Rahner in his very broad conception of the People of God.
In another early essay Rahner contended that the Church itself is not only holy but also, in a true sense, sinful. 69 He rejected as excessively formalistic the prevailing theory that sin does not touch the Church as such. Here again, Vatican II stopped short of following Rahner. While holding that the Church clasps sinners to itself, it never predicated sin of the Church.
Rahner's doctrine of the episcopate, developed on the eve of Vatican II, does on the whole coincide with that of the council. 60 The council seems to teach, as did Rahner, that episcopal ordination directly effects the incorporation of the bishop into the episcopal college, and that assignment to a particular pastoral charge is the result of a subsequent canonical mission. On the relationship between the pope and the other bishops, Rahner challenged the prevailing thesis that the Church has two inadequately distinct subjects of supreme power-the pope and the episcopal college. Rahner held that the college, together with the pope as its head, is the only supreme power, and that the pope never acts as pope except when he acts as head of the college. The council did not attempt to settle this debate. It can be read as supporting Rahner's theory, but the Nota praevia explicativa (commonly regarded as an authentic interpretation) seems to favor the theory of two inadequately distinct subjects.
In various writings Rahner contended that the Church exists primarily in the local community, where the bishop celebrates the sacraments and preaches, surrounded by his presbyters and faithful. 61 In his ecclesiological essays after the council Rahner became more critical of the Church as institution. Without denying the necessity of the Church as means of salvation, he preferred to describe it as a result of God's grace offered to, and received by, human beings as incarnate spirits. The Church, in this perspective, is regarded as a sign of grace rather than as a cause of grace, even an instrumental cause.
In books and articles composed in response to particular events, Rahner began to press for institutional changes. Some of his bolder suggestions were somewhat casually put forth. Thus he proposed, in a brief volume written on the occasion of the German pastoral synod, that charismatically gifted leaders of basic Christian communities should receive "relative ordination," equipping them for the ministry of word and sacrament to a given congregation but not for the universal Church.
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The Church of the future, Rahner contended, should be open, democratized, and declericalized. He seemed ambivalent about sociopolitical engagement. In some essays he stated that specific social-policy questions lie beyond the Church's sphere of competence, but elsewhere he urged Church authorities to issue prophetically-inspired concrete directives for secular society. He criticized contemporary Catholicism, at least in his own country, for its lack of a vibrant spirituality. Anointed by the Holy Spirit, Christ received the grace of headship (gratia capitalis). Christians participate both in Christ's consecratory anointing, bestowed upon him and them for the benefit of others, and in his sanctificatory anointing, given for his and their personal holiness.
Hans Küng
The Church as sacrament perpetuates Christ's consecratory anointing and therely mediates his grace.
Mühlen develops his theory with close attention to the biblical texts, Augustine, Thomas Aquinas, Mystici corporis, and Vatican II. He shows how his theory allows for sinfulness in the Church and develops at some length its ecumenical implications, with frequent reference to the Decree on Ecumenism. Mühlen's interesting work, when reviewed in its 1964 edition, gave rise to some objections, to which the author responded in his later editions. 66 Never translated into English, the book is little known in the United States, but it has received favorable comment from Sabbas Kilian, 67 Robert Sears, 68 and Avery Dulles.
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Louis Bouyer
Another major contribution to ecclesiology that has received insufficient attention, partly because the English translation was very late in coming, is The Church of God by Louis Bouyer. 70 In its systematic section this work develops an ecclesiology inspired by the Fathers, the liturgy, J. A. Möhler, and J. H. Newman. Bouyer agrees with Rahner that the Church is actualized most intensely on the local level, especially in the celebration of the Eucharist. He is concerned to give due importance to the presbyterate, so neglected at Vatican II. The bishop, he holds, is a presbyter chosen to preside over the presbyterium, the presbyteral college to which he belongs. Bouyer regrets that in modern times bishops have been drawn away from the ministry of word, sacrament, and pastoral care, with the result that they sometimes become ecclesiastical technocrats. With Congar he laments the modern preoccupation with power in the Church, which results, he believes, in a hypertrophy and deformation of authority.
For a reanimation of the laity, Bouyer works by preference with the category of "royal priesthood." The mission of the laity, accordingly, is to consecrate everyday reality through participation in the Eucharist.
While respecting Congar's seminal study on the laity, he observes that that work might mislead the reader into separating the laity's engagement in the world from their personal participation in the life of worship.
Bouyer's book provides an interesting contrast with that of Küng. While the two agree in placing primary emphasis on the local church and on pastoral ministry, the differences are sharp. In terms of method Bouyer, without neglecting the biblical witness, differs from Küng in strongly emphasizing tradition, particularly the Fathers. He sees the Church less as a herald of the gospel and more as the Body of Christ, centered on the Eucharist. In contrast to Küng's contention that the whole Church succeeds to the apostles, Bouyer insists that the bishops alone have received from the apostles the gifts necessary to perform the apostolic functions. The pope, he remarks, is not a "superbishop" but the bishop who receives personally the "solicitude for all the churches" that all the bishops receive collectively. Tillard's book contains valuable discussions of many current questions such as collegiality, the sense of the faithful, reception, subsidiarity, and episcopal conferences. His footnotes give excellent leads to current literature, whether Protestant, Catholic, or Orthodox. He provides abundant material on the interpretation of biblical texts and gives apposite reference to the Greek and Latin Fathers. His ecclesiology, which tends to idealize the early centuries, may be somewhat anachronistic. At least he can be accused of failing to provide strong theoretical reasons why the forms of the patristic period should be determinative today. He is obviously convinced that if the ancient practices were recovered, the Catholic Church would be in a better position to solve some of its internal problems and the restoration of communion among the divided churches would be facilitated. 77 Without being specific about the structural changes he favors, he asserts that the present ecclesial structures "appear obsolete and lacking in dynamism before the new and serious challenges," and are in urgent need of profound renewal. 78 In his recent works Gutiérrez insists that the Church in our time must be built up from below-that is to say, from the poor, the marginalized, the exploited. His project is to encourage the formation of a popular Church that arises from within the masses under the influence of the Holy Spirit. 79 Brazil has led the way in promoting basic ecclesial communities, which Paul VI discussed at some length in his apostolic letter On the Evangel· ization of the Modern World. 80 The Brazilian Marcello Azevedo describes these as communities in which the gospel is proclaimed from the perspective of the poor with the aim of converting the rich and powerful. The Church in these communities, he states, serves the world through the diahonia of faith, denouncing injustices and promoting social transformation. Each basic community, according to Azevedo, is called to be a sign and sacrament of the coming reign of God.
Jean-Marie Tilfard
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Another Brazilian, Leonardo Boff, writes of "ecclesiogenesis," which he describes as the "reinvention" of the Church by basic ecclesial communities. 82 The local church, he maintains, is no longer viewed, as at Vatican II, in terms of the diocese under the authority of its bishop, but is understood more on the analogy of the house communities referred to in the Pauline letters. Spontaneous gatherings of lay people, under the impulse of the Holy Spirit, are reconstituting the Church from below. These communities, Boff believes, establish a new way of being Church without centralization and hierarchical domination. indicative of the existing tensions between universalism and regionalism in the Church.
The significance of the Final Report may be assessed in terms of the five models proposed by the present author in his 1974 study Models of the Church. To what extent is the Church here presented as a hierarchical institution, as a mystical communion, as a sacrament of Christ, as a herald of God's Word, and as a servant of secular society? The concepts of sacrament, communion, and servant dominate respectively the first, third, and fourth sections of the Report. The herald model makes a clear but fleeting appearance in the treatment of evangelization in the second section. Institutionalism is disavowed in the first section but makes itself felt in the treatment of magisterium in the second section. The sacramental type of ecclesiology reappears in the treatment of liturgy in the second section. Thus all five models of the Church are visible in the Final Report, with priority given to the models of communion, sacrament, and servant. In a pregnant sentence the report declares: "The Church as communion is a sacrament for the salvation of the world."
95 Sacrament is interpreted in the report as a manifestation of the mystery of salvation, as the focus of communion, and as an instrument of salvific transformation.
The Synod of 1985, which reflected on the council in the light of two decades of experience, does not register any significant progress beyond Vatican II. That council remains, in my judgment, the high point of Catholic ecclesiology. It harvested very successfully the fruits of several decades of intense research and speculation. Since then, efforts have been made in different parts of the world to apply and extend the teaching of the council in complex and varied situations. Some new insights have been achieved, but often at the expense of serenity and balance. The Extraordinary Synod made it clear that the favorite themes of particular schools can and must be harmonized in the interests of depth, completeness, and unity.
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